Introduction
Consider the contemporary technological mise on scène. The hysterical evolution of technics veers evermore towards short-circuited instant gratification, curtailing human propensity to adopt technical alterations ethically. Thus, brain-time and mind-space are commoditised, frenzied, and swamped. Brain-time and mind-space comments on both the axes of time and space: mind-space is a folk term for the more scholarly expression brain-time. Both terms denote the spatial-temporal limits of the human brain to process information, which when swamped results in, for example, heightened perceptual blindness.
Bulk psychosocial syncing, through crowd-sourced and mass-produced projected pictures, appears to be the only escape; as attention chopped into evermore hysterical nano-bursts; whilst being farmed for big data, chewed by obscured formulas and regurgitated as advertisements purporting to cater to every unique profile. Moreover, one is concurrently observed, voluntarily or involuntarily, through the self-same devices enabling access to seemingly ethereal, hysterical, and culturally commoditised worlds. In other words, as data farming, surveying and selling machines, attentive and attention grabbing mobile devices, simultaneously promote hyper-attention and hyper-distraction. Hyper-attention is needed for farming big data and surveillance, whilst hyper-distraction ensues from ever-new offerings pushed towards the user.
The constant-instant time (Virilio 2007:83-101) of the current technics' inscription, however, flattens the possibilities of producing a shared organology not to mention the long-term attention formation practices needed for ethics. Hence, extremes reign: from pundits who pander to digital singularity (an immersion in the noosphere), 1 to pessimists who plea for a return to a past naively imagined as more authentic. Herein, enters James Smith's idea that liturgies culturally structure human desire with such promise and yet, one suspects, lacks in its analysis the scope to deal with this new technical epoch. Smith's (2009:72) prowess is an account of culture as liturgical education, structuring and ethically colouring human desire, yet this interpretation remains wanting in the emerging technical epoch. However, Smith's analysis of how cultural liturgies structure human desire handles spatial slowmoving systems (like malls) well, whereas the present venture asks for the modelling of emergent, illusive, non-linear liturgical systems in the developing technical epoch. As the next section will explain, the increased speed of technics -vacillating between hyper-attention and hyperdistraction -desists human otium time: the time texture which facilitates the formation of stable cultural liturgies.
Bernard Stiegler depicts technics as the human's tertiary memory retention generating a pharmakon with both curative and malignant potential. He additionally rues the posthuman epoch's depletion of a 'time of the question': revealed in the prevalent inaptitude for wisdomscilicet long-term acuity. We offer Christian liturgy as an abeyant psychotechnique arcing the current pharmakon to cure through soliciting a 'time of the question'. Rejuvenating Christian liturgy as a psychotechnique can bolster a broader societal 'time of the question'. Firstly, we describe technic's du jour mise on scène. Secondly, we constrain Christian liturgies as complex systems incorporating malleability, temporality, and instability. Thirdly, we imagine Christian liturgy as empty tradition allowing amateur repetition of ancient art enticing a 'time of the question'. Three sections discuss the recommended augmentation of Smith's cultural liturgies structuring desire. Firstly, the paper describes technics as tertiary memory retention, the pharmacology generated by technics, and the current symbolic misery of society. Secondly, Christian liturgy is chalked as complex, rather than complicated, incorporating transversality, temporality, and non-linear creativity, whilst not neglecting structure, Christian tradition, and embodiment. Thirdly, the study considers Christian liturgy as an amateur repetition of ancient art possibly enticing a 'time of the question'.
Technics as tertiary memory retention
Technics should not be conflated with post-industrial revolution technology. Lewis (2013:53) 
expounds technics in brief:
'Technics' is an obsolete English word that is used to translate a modern French term which encompasses techniques, technology, and the objects produced by these means: it thus includes the objects of pre-modern craft, pre-industrial and industrial techniques, and modern machine-powered technology.
The memory retained in technics, Stiegler (2013:72) asserts, is the externalised prosthetic constituting and sustaining humanity.
Here, Ross (2013:248) gives an excellent summary of primary, secondary, and tertiary memory as understood by Stiegler.
[T]hree great epochs of memory must be distinguished:
• that of generic conservation, the persistence-in-becoming of the DNA molecule that has enabled the great terrestrial process of vital individuation; • that of nervous memory, the capacity of animals possessing nervous systems to finitely retain, and to have their behavioural programs altered by, the events of their own experience; • that of technical memory, the inscription of form in inanimate matter by beings whose cortical evolution is then affected by this capacity and the specular capacity to 'return' to these technical objects, which then also function as a projection screen and contribute to the formation of a non-biological process of becoming including the formation of socio-ethic programs, idiomatic differences, technical inventions, and all the others of physis, the pursuit of life by means other than life (TT1, 17/31) [Stiegler 1998 ] In brief, then, technics covers every artefact aiding human memory through externalisation: tools, art, fibre optics, writing, aircraft, and others. These technical objects also have a spiritual texture always egressing the material object, as a hauntology (Derrida 1994:10, 63, 202) : the amalgamated (re) memory of the preceding generations' production, unseen to those who adopt and adapt them.
Here is Stiegler's (2014b) Consequently, tertiary memory retention includes psychosyncing technics: stock exchanges, syllabuses and, yes, even university administration. The hindmost example allows one to see how psychosyncing technics have the fabric of a pharmakon, promising both the possibility of health and harm.
Indeed, if one understands technics as pharmacological, containing both healing or harming potential, the current realities pleads for therapeutic systems, like Christian liturgy, to counter the potential harming effect of technics whilst nuancing its healing potentials. Stiegler (2010) explains why such therapeutic systems are important:
For every stage of grammatization, societies institute therapeutic systems, systems of care, techniques of self and others, which constitute spiritualities and diverse noetic forms, from the shamanistic models to artistic models, passing through churches, medical therapies, schools, sports, philosophies, and every system of sublimation. These systems, which are concrete expressions of the tendency to cultivate consistences, nevertheless presuppose the apparatus of production of subsistences with which they compose, and through which is formed a negotium which, as commerce, is also When developers of digital technologies design a program that requires you to interact with a computer as if it were a person, they ask you to accept in some corner of your brain that you might also be conceived of as a program … (p. 4)
Indeed, such symbolic misery conversed with Christian liturgy baits a dimensional augmentation of Smith's cultural liturgies structuring desire.
Before considering Smith's cultural liturgies' structuring desire, a further note on how this symbolic misery functions is provided. Symbolic misery results from an otium-deficiency. The sublimated negotium practices flooding brain-time and mind-space described in the introduction, and it pulls apart the consistence of being human with and through other humans. In other words, negotium infiltrates and poses as otuim and, in turn, allows no 'time of the question' needed to pull oneself together.
One could argue that late market capitalism has always paraded negotium as otium, but with the current rapidity of technic change the texture of this onslaught has transformed space-time into brain-time. It is precisely the result of this new infiltration of negotium, even into the otium of brain-time, that Smith's cultural liturgies structuring desire needs augmentation. Liturgies, then, are no longer sealed compartments of learning in space as Smith assumes.
For this reason, Smith's cultural liturgies structuring desire is unable to model the concurrent hyper-attention and hyper-distraction, flooding mind-space and brain-time. Put differently, and improvising on a metaphor Smith uses: the mall no longer facilitates the capitalist liturgy, as Smith (2009:19-22) 
The dynamics of complex liturgies
Christian liturgy, chalked as complex rather than complicated, incorporates transversality, temporality, and non-linear creativity, whilst not neglecting structure, Christian tradition, and embodiment. Such open systems also clear-up Smith's seemingly arbitrary assignment of thin and thick rituals.
Initially, Smith's distinction between thin and thick rituals seems clear. The thickness or thinness of ritual is relative to its teleology (Smith 2009:82-83 ). Yet, Smith slips into the problem of describing rituals as means driving towards ends. Smith's (2009:86) first mistake is to frame brushing teeth as a thin ritual: a ritual one cannot understand without the medical-media industrial complex forming social ideas about health and beauty.
Next, Smith (2009:88) (Human & Cilliers 2013:32) .
The instability of liturgies
In terms of complexity, liturgies operate under conditions far from equilibrium (Cilliers 1998:122) . Liturgies constantly engage other psychotechniques of culture, politics, and economics. This disequilibrium is prompted by intermural and external difference. One may, to some degree, quickly distinguish liturgies from their orbital psychotechniques, but then one risks neglecting internal liturgical difference. A rich and nuanced identity evolves through meaningful relationships between diverse internal technics (Cilliers 2010:61) . However, diversity does not imply an open and vague identity that tries to be everything for everybody. A lush identity is also richly constrained, that is, specific and nuanced (Cilliers 2010:61 A liturgies' ambit cannot be altogether described through object, language, and method of worship (cf. Van Huyssteen 1997:16) . One should consider the foci of liturgies, the experiential scope and heuristic devises that participants employ. The experiential scope indicates the experiences and phenomena participants appeal to when justifying their participation. Participants from different liturgies may find facets of their focus to be imbricate, but the experiential scope of their liturgies differ (cf. Van Huyssteen 1999:187) . For example, a reformed Christian and a catholic Christian may find that aspects of their focus overlap, but their experiential scope will differ. Smith (2009:19-22) rightly represents economic behaviour (the mall) as liturgical, however, curiously he describes such secular liturgies as isolated from others. In practice, participants partake in multiple liturgies at once (du Toit 2014:245-246) . We suggest that focus, experiential scope, and heuristic devices offer participants ways to describe liturgical boundaries. This is paramount because liturgies as being interpenetrable (cf. Cilliers & Nicolescu 2012:716) implies that participants can draw on the experiential scope and heuristic structures to demarcate liturgies.
As liturgies respond to transitioning technics, in their atmosphere, they themselves change (cf. Excess diversity in the system allows the system to cope with novel features in the environment without losing its identity -as long as one remembers that identity is now a dynamic concept which is subject to change. What is more, if a system has more diversity than it needs in order to merely cope with its environment, it can experiment internally with alternative possibilities. (pp. 413-414) When liturgies have an excess diversity of technics their viability, resilience, and sustainability increases through internal experimentation (cf. Woerman & Cilliers 2012:414).
Surplus diversity occurs when internal experimentation generates several strategies for operating in possible futures. In other words, liturgies depend on their surplus diversity for long-term survival (cf. Woerman & Cilliers 2012:414) . This creative and imaginative action should not be understood as flights of fancy, but as a careful and responsible development of surplus diversity (Cilliers 2005:264) . The identity of liturgies can become static, by ignoring important changes in external technics and by not interacting with or by ignoring other cultural liturgies or psychotechniques (cf. Cilliers 2010:61). To fix relationships in liturgies and close the boundaries of liturgies rigidity is introduced, leading to social pathology. When this happens, liturgies, as psychotechnique, no longer heal their participants, but poison them.
Christian liturgy as ancient art producing a 'time of the question'
The current technical epoch read through Stiegler's portrayal of technics, which produces a pharmakon and Cilliers's complexity, allows one to appreciate the limits of the structuring desire of Smith's cultural liturgies. Smith seems rigid about the boundaries between cultural liturgies whilst arbitrarily assigning thin and thick meaning to rituals. Stiegler's technics, which produce a pharmakon, and Cilliers's description of complexity, however, nuance Smith's view by sketching all technical memory as potentially transversing cultural liturgies. The pharmakon of a shopping mall, just as Christian liturgy, has both a curative and destructive potential, disseminated non-linearly throughout various cultural liturgies -an irony in no small way lost on Victor Gruen, the creator of the modern shopping mall (Gladwell 2004 For years, the Notre Dame and other cathedrals acted as memory nodes reminding city denizens and strangers of the memory residing in all infrastructure (Du Toit 2015:12-13) . Lay people read symbols on the cathedral's west-work, for instance, and reconstitute themselves with the living and through the dead. As psychotechnique, the cathedral facade facilitated the otium of questioning one's relation to a common organology. As such, cathedrals elicited the healing capacities of the pharmakon produced by the architectonic technical epoch, allowing denizens time for otium.
Then, as printing slowly replaced the cohesion of the cathedral, governments later implemented public school systems as otium for the youth. Hence, public schools taught young people how to attend, contour, and cohere printed information, produced at a bulk and speed never before seen.
As pointed out in a previous section, this technical epochal change to printed text also impacted Christian liturgies. Yet, Hugo's words should echo again today, as humanity moves from the machine-age printing press into the light-age touch screen where everything always already arrives (Virilio 2005:120-135) . Ceci tuera cela.
The newly emerging technical epoch delivers information at an even higher speed and volume. Under such circumstances, the weekly viewing of art, or the close reading of a printed text, seems like observing nostalgic Romantic ruins. Now, mind-space is a permanent outpost of hyper-attention and hyper-distraction machines destroying otium. Moreover, the challenge of the emerging technical epoch is not only to structure desire, but how desire is frenzied, scattered, and destroyed in occupied brain-time (Stiegler 2010:38, 196, 202) through the superego's injunction to enjoy (Žižek & Gunjević 2012:22) .
Reinvigorating a 'time of the question', in the current emerging technical epoch, is challenging because the current In a now famous experiment, Simons and Chabris (1999) improvised on an earlier iteration by Neisser and Becklen (1975) to test perceptual blindness. To summarise: test subjects were asked to watch a video in which two groupsone in black and another in white shirts -randomly passed a basketball. Test subjects where primed to count the amount of basketball passes between either the black or white shirt group. Whilst focussed on counting the assigned groups' passes a person with an umbrella, or alternatively in a gorilla suit, would walk in between the passers. The majority of test subjects did not see the umbrella carrier, nor the person suited as a gorilla.
This experiment highlights how hyper-attention also results in a hyper-distraction producing inattentional perceptual blindness. In conclusion, the present article attempted to show how Christian liturgy can help contribute to a 'time of the question': an otium assisting humans to once again see the digital ethical gorilla hidden amidst an attention distracting mist.
